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An Epigraphical Buddhist Poem from Phanigiri 
(Andhrapradesh) 
from the Time of Rudrapurusadatta. 


Peter SKILLING (Bangkok) and Oskar von HINUBER (Freiburg) 


The site of Phanigri has been excavated systematically by the Department of 
Archaeology and Museums, Andhra Pradesh, since 2001/2! (1). Recently, P. Skilling 
introduced the site by giving a survey of excavations and findings at the time of his visit 
in March, 2005, in an article which appeared in Arts Asiatiques’. Among. the 
archaeological discoveries is an inscription in ten lines on an octagonal pillar, which not 
only preserves a new date of King Rudrapurusadatta of the Iksvaku dynasty, but also 
contains a nice little piece of Buddhist poetry”. At the time of Skilling's visit the inscribed 
pillar was kept in the storage centre in the village (fig. 1). 


A first attempt to read the inscription was made by K. Munirathnam, who seriously 
misread a few aksaras and, consequently, could not arrive at a correct understanding of 
the contents*. His summary shows that he failed to understand the imagery, assuming, for 
example, that “the king ... is compared to god Visnu’’, when the whole point of the poem 
is to praise the Buddha's superiority over Visnu. It is unnecessary to discuss the errors in 
further detail. 


The text of the inscription can be established without much difficulty (fig. 2-6): 
/1/ siddham || samvatsaram 10 6 hemamntapaksam 3 divasam 3 


prakkhyatadiptaya/2/Saso rajfi(o) Sri ruddrapurusadattasya 
aggrabhisaja krto (’)yam sa/3/mucchrayo dharmmacakkrasya (1) 


"Reports on the ongoing excavations were published in Indian Archaeology. A Review 2001/2, p. 99; 


2002/3 [2009], p. 15 foll. 


> P. Skilling: New discoveries from South India: the life of the Buddha at Phanigiri, Andhra Pradesh. 
Arts Asiatiques 63. 2008, p. 96-118. 


* This inscription is mentioned by P. Skilling, p. 99 with Fig. 5. 
K. Munirathnam: Rudrapurisadatta Inscription from Phanigiri. Studies in Indian Epigraphy. (Bharatiya 
Pura-bhilekha Patrika) Journal of the Epigraphical Society of India. 32. 2005, p. 78-81. 
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darppaddhvajo yo makaraddhvajasya 

na patito /4/ govrsabhaddhvajena 

tam paditam Sakkyakuleddhva(j)ena 

‘imena cakkrena sa /5/ dharmmajena (2) 

mahatmana kamsanisiidanena 

na sudito yo madhusidanena /6/ 

sa Sudito raganisidanena 

dosasuro cakkravaren(’) imena (3) 

mayasarira/7/ranisambhavena 

tenottamadhyanagunendhanena 

jnanarccisa kleSamahavanani 

/8/ dagdh{a]ni cakkrena imena tena (4) 
tamdharisam cakkam mahdasenapatisa ramanam/9/dinokasa deyadhammam apano 
nivanasambharathataya thapitam bhadanta (be)/10/masenena amnuthitam x x .i x x 
(sa) x X xX xX m4nuso loko iti 


Translation 
“Success! Year 16, third half month of the winter, third day (ca. 18" December 306 or 
316 AD). 
(1) The raising of a wheel of the law was made by the chief physician of King Sri 
Rudrapurusadatta of well-known brilliant fame. 


(2) The banner which is pride of the one whose banner is a crocodile (Kama), which 
was not brought down by the one whose banner is a bull (Siva), that was brought 
down by the banner in the Sakya family by (the help of) this wheel originating from 
the law. 


(3) The asura Hate, who was not destroyed by the exalted one (Krsna), who 
destroyed Kamsa, who destroyed Madhu, he was destroyed by the one who destroyed 
passion by means of this excellent wheel of law. 


(4) The great forests of defilement were burnt by means of this wheel by the spark 
which is insight, (the spark) that arose from the kindling wood which is his magic 
(illusory?) body, by this fire wood which is virtue, the deepest meditation. 


The wheel which accompanies [the pillar] is the donation of the great general 
Ramanandinoka, set up for the sake of his own prerequisites for nirvana, supported 
by the venerable Dhemasena (Bemasena?) ... the world of men.” 


At the end about ten aksaras are lost; at present it is therefore impossible to connect this 
part of the text to the preceding sentence. A parallel text, however, if found, help to fill 
the gap. 
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Remarks 


Palaeographically, the two different shapes of the figure “three” used in the date are 
remarkable. There is no system in the use of the characters -na- and -na-. 


The language of the first part of the inscription, that is date and verses, is in Sanskrit 
while the second part is given in Prakrit. A prose introduction gives the date in regnal 
years. Then follows the primary text consisting of four verses, the first in @rvd-metre, the 
next two in upajati, and the last in indravajra metre. 


The Sanskrit is mostly correct with even a learned word-formation such as kule-dhvaja 
being used’. There is. however, also one error. The word paditam (verse 2c) instead of 
patitam is a mistake perhaps due to the fact that the engraver most likely was native 
speaker of a Dravidian language’. 


The beginning of the inscription provides a new date for the Iksvaku King 
Rudrapurusadatta, the last of the four kings of this dynasty, which is known from 
inscriptions to have ruled on the eastern coast of South India for roughly a century 
between 225 and 325. King Rudrapurusadatta was known previously from two 
inscriptions found at Nagarjunakonda and commemorating the death of his mother (year 
11, 1* paksa of the rainy season, 8" day, ca. 23 July 301 or 311 AD) and at Gurzala 
respectively (year 4, 8" paksa of the summer, 10" day, ca. 25" May 294 or 304), both in 
Prakrit. The Phanigiri inscription shows that his rule was longer than the fifteen years 
hitherto attributed to Rudrapurusadatta, when he was dated to approximately between 
290/300 and 315/325. Consequently, the Phanigiri inscription is also of some historical 
importance, because it confirms the “longer chronology” of the Iksvaku rulers’. 


Due to the metre, the comparatively simple title raja Sri is used instead of mahara(!)jasa 
sirt Rulupurisadatasa or rafio Vasithiputt(!)asa Ikhakiinam siri Rudapurisadatasa in the 
Gurzala and Nagarjunakonda inscriptions respectively. 


* On compounds with a case ending in the first member cf. J. Wackernagel, Alrindische Grammatik. IU, 1. 


Gottingen 1905, § 109 ad and Panini 2.2.24. A corresponding compound kanthe-guna is used in a kavya 
like Buddhist text from Central Asia, cf. O. v. Hintiber, /// 48. 2005, pp. 303 = Kleine Schriften 2009, p. 975. 
° In the inscriptions from Kanaganahalli sugha is regularly substituted for sukha. 

For the dates cf. E. Rosen Stone: The Buddhist Art of Nagdrjunakonda. Delhi 1994, p. 4-9, particularly 
p. 6, and H. Falk: The Patagandigiidem copper-plate grant of the Iksvaku King Ehavala Cantamiila. Silk 
Road Art and Archaeology 6. 1999/2000, p. 275-283, particularly p. 280. — An earlier, less likely 
chronology proposed by D. C. Sircar long ago is repeated without reference to the results reached at by E. 
Rosen Stone, who refuted Sircar’s dating with good arguments, in I. K. Sarma (ed.): Comprehensive History 
and Culture of Andhra Pradesh Vol. U: Early Historic Andhra Pradesh 500 BC - 624 AD. Delhi 2008, p. 
36. — The Nagarjunakonda inscription is published in EI 34. 1960/61, p. 20-22, cf. also O. v, Hiniiber: 
Cremated like a king: The funeral of the Buddha within the ancient Indian cultural context. Journal of the 
International College for Postgraduate Buddhist Studies 13. 2009, pp. 33-66, particularly p. 43, where the 
outdated earlier Iksvaku chronology is used erroneously; for the Gurzala inscription cf. E/ 26. 1941/42, p. 
123-125. 
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The donation consists of two parts. First, the chief physician sponsored the raising 
(samucchraya) of the dharmacakra. As the term samucchrava (Pali samussaya) most 
commonly means “body” in Buddhist usage, one might be tempted to translate “the body 
of a wheel of the law” and consider the wheel itself as the head. However, one is also 
reminded of the famous Udanavarga verse, patandntah samucchrayah, Uv I, 22 “All that 
is raised up ends by falling down”. especially with the occurrence of pdtito and patitam 
in the verse that follows. Moreover, the poet, who composed these verses, may well have 
used this word with its common meaning in Sanskrit. The term agrabhisaj seems to be of 
singular occurrence. Consequently, it is impossible to decide, whether it means simply 
“best physician” or, alternatively, points to a medical hierarchy of royal physicians®, 
Strangely enough, the physician does not mention his name. This, however, is perhaps 
again due to the metre. 


The first two verses praise the superiority of the Buddha over two of the major Hindu 
gods, first over Siva and then over Krsna or Visnu. This may well be an echo of the 
struggle for supremacy between Buddhists and Hindus, which is mirrored in Hindu texts 
as described by G. Verardi’. 


Although the content of the fourth verse is not too difficult to understand, there are some 
problems in detail. The syntax of this verse with the slightly clumsy tena ... imena tena 
points to two agents “by the wheel, by the Buddha.” At the same time this seems to 
preclude referring the pronoun imena and the respective compounds to the wheel in 
verses 2 and 3 as well. 


The unusual term mdydsarira seems to be unattested elsewhere. Does it allude to the 
insubstantial and illusory nature of the body, as in the Dhammapada verse pheniipamam 
kdivam imam viditva / maricidhammam abhisambudhano ..., Dhp 46? In this way it would 
refer to the Buddha's mortal or physical body (riipakdya). Or can it be a synonym for the 
nirmdnakaya, the magically created body? In this case, the inscription provides a datable 
reference for this docetic Buddhist concept in Andhrapradesh in 306 or 316 AD. 


Equally uncertain is the exact translation dhydnaguna, if any specific meaning beyond 
“virtue, which is the deepest meditation” should be hinted at. It is of course also possible 
to understand “deepest meditation and virtues.” Given the structure of the comparison, it 
is perhaps not too far fetched to suspect that this compound might have been formed 


A rdjaveja “physician of the king” is mentioned in H. Liiders: A List of Brahmi Inscriptions from the 
Earliest Times to about AD 400 with the Exception of those of Asoka. Appendix to EI 10.1909/10. Calcutta 
1912 [reprints Calcutta 1959, Delhi 1973], no. 1192. 

Giovanni Verardi: Images of Destruction. An Enquiry into Hindu Icons and Their Relation to 
Buddhism, in: Buddhist Asia ]. Papers of the First Conference of Buddhist Studies Held at Naples in May 
2001. Kyoto 2003 (rev.: M. Lehnert, EAs/AS? 58. 2004, pp. 1145 foil.), p. 1-36, 20 figures. Similarly, the 
destructive person who split the samgha as the founder of the Mahasamghikas is called polemically 
Mahadeva by his adversaries, who purposefully use a name of Siva, according to an apt observation by J. 
Silk: Riven by Lust. Incest and Schism in Indian Buddhist Legend and Historiography. Honolulu 2009, p. 
60-62. 
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with a Middle Indic play of words in mind, because the word corresponding to dhyana, 
e.g. Pali, jhdna, is derived from the verb jhdvati mostly meaning “‘to meditate‘, but, less 
frequently, also “to burn”. 


The general Ramanamdinoka donated the cakra to be raised and put on a pillar erected 
by the physician. The general clearly states his goal: apano nivdnasambharathatdya, 
which corresponds to Sanskrit dtmano nirvanasambhd4rarthatayai. This slightly unusual 
and complicated expression for a simple purpose is not without parallel. Recently, H. 
Falk published a Kharosthi inscription dated to the Azes year 1211°. in which the goal of 
the donor is stated in similar terms as: apanasa hidasuhadaye nivanasabharadae 
metreasa mosanadae (atmano_ hitasukhatavai nirvanasambhGratdyai maitrevasva 
moksanatdayat) “for my own state of welfare and happiness, for the state of being 


prepared for the nirvana, for the state of liberation by Maitreya’ !.” 


A monk, the venerable Dhemasena (or less probably, Bemasena) seems to have assisted 
(anuthitam) the erection of pillar and wheel, although the exact meaning and the 
syntactic connection of the word amnuthitam immediately before the gap is difficult to 
determine. Following a practice usual when making donations, he should have been a 
monk, which is indicated by his title bhadanta, who assisted the lay donor the general 
Ramanandinoka. 


The context of the last words “‘world of men” remains unclear. Shadows of characters in 
front of these two words would point to an expected text pronouncing some sort of 
blessing and using words such as hita and sukha, perhaps even sugha (see note 6 above). 


The inscription ends in iti, which is rare, but not without parallel’. 


This is the first inscription to use the Sanskrit name Rudrapurusadatta instead of the 
Prakrit forms found in the Nagarjunikonda and Gurzala inscriptions as mentioned above. 


The name of the second donor, Ramanandinokasa, and that of his kalyanamitra 


Dhemasena defy interpretation’». 


Only the column bearing this inscription seems to survive, but further excavations might 
also bring the cakra to light. The complete donation should have looked like one of the 


‘© H. Falk: Signature phrases, Azes dates, Naksatras and Some New Reliquary Inscriptions from 


Gandhara. AR/RIAB 13. 2010, p. 13-33, particularly p. 18. 

"In contrast to the interpretation suggested by H. Falk “for the state of Maitreya’s liberation.” 

E.g., both, the inscription from Hatiin and the one from Danyor (before a final note added by the 
scribe) end in iti, cf. O. v. Hiniiber: Die Palola Sahis. Ihre Steininschriften, Inschriften auf Bronzen, 
Handschriftenkolophone und Schutzzauber. Antiquities of Northern Pakistan. Reports and Studies 5. Mainz 
2004, nos. 22 and 23. 

'_ Cf., however, the similar name in the inscription no. 6:1: $ri dh(e)masena’ from Basha to be published 
in Materialien zur Archdologie der Nordgebiete Pakistans XI (under preparation). In the Basha inscription, 
neither a reading Vemasena nor Bemasena can be excluded. 
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many columns with cakras on top, as shown in reliefs at Phanigiri itself (fig. 7) or at 
Kanaganahalli in Karnataka (fig. 8). 
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A Second Inscription from Phanigiri (Andhrapradesh): 
Dhammasena’s Donation 


Oskar von HINUBER (Freiburg) 


Shortly after the publication of the Rudrapurusadatta inscription in the last issue of this 
journal’, a second longer inscription from Phanigiri commemorating a donation made by 
Dhammasena was discovered by chance when searching the inter-net. A brief note 
published electronically by the Archaeological Survey of India under the headline 
“Important Discoveries in the Recent Past in Andhra Pradesh” gives the following 
summary of the content of the inscription, which is repeated in Indian Archaeology — A 
Review 2003-04 [published 2011], p. 341: “It records the installation of a chakra 
(Dharmachakra) at Sadhivihara (name of the monastery) and also registers a number of 
gifts in the form of land, cows, etc. by Vinayadhara Dhammasena along with his elder 
brothers named Budhisiri and Dhammasiri, certain other members of the family, friends 
and relatives. Further it records the gift of 4 kahapana (gold coins) probably for a 
perpetual lamp by monks (bhikhusamgha). And it refers to a Mahanavakammika (chief 
superintendent of works), a Mahadandanayaka and an achariya (sculptor).” An 
accompanying rubbing allows to read the inscription and to recover the content in detail 
(Plate 1). 

Previously, the inscription was briefly mentioned in the report on the ongoing 
excavations at Phanigiri in Ancient India — A Review 2002-03 [published 2009], p. 16: 
“On a monolithic limestone pillar, was found a pillar inscription of ten lines with highly 
artistic letters of typical Ikshvaku period Brahmi characters with Prakrit language. This 
was unearthed at a depth of 1.1/2 m from the surface level at the courtyard. One more 92 
x 14 cm slab with inscription was found containing eighteen lines of Brahmi characters 
in Prakrit language. It states the Sangha with instructions to the monks (sic!).” The first 
item mentioned here certainly is the Rudrapurusadatta inscription in spite of the fact that 
it is mostly in Sanskrit. Moreover, the number of lines is correct’. 


1 


Peter Skilling and Oskar von Hiniiber: “An Epigraphical Buddhist Poem from Phanigiri 
(Andhrapradesh) from the Time of Rudrapurusadatta”. ARIRIAB XIV, 2011, pp. 7-12. On two minor points 
the translation of the inscription could perhaps be improved upon: verse 2: sadharmmajena rather “(by the 
wheel), which originated together with the law,” and in verse 4: arccisd is of course “flame,” not “spark.” 
The inscription is also mentioned now and a rubbing published in Indian Archaeology — A Review 2003-04 
[2011], p. 342 with plate 263. Moreover, the text of the inscription without translation, but with some 
incorrect readings and wrong word divisions appeared in the meantime published by K. V. Ramesh and K. 
Muniratnam: “Phanigiri Inscription of Rudrapurushadatta’. EJ 43.1. 2011, pp. 75-77. However, the year is 
erroneously given as “16” in Skilling/ v. Hiniiber, but correctly as “18” in El. 

2 More inscriptions were found and are duly mentioned here together with the Rudrapurusadatta and 
Dhammasena inscriptions. Neither photo nor more detailed information about these partly probably 
important inscriptions is available as yet. 
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The measurements of the Dhammasena inscription are unusual, and it is not easy 
to imagine, where this stone might have fit in any building. 

The lines are complete, although they seem, at first sight, to be cut off at both 
sides (Plates 2 and 3). At the beginning at least one line is missing, as visible traces of 
three aksaras indicate. At the end the inscription is also damaged. However, the traces of 
line 20, which break off well before the end of the line is reached show that this 
concludes the text. The script points to a date during the reign of the Iksvaku dynasty 
without ruling out the time of Rudrapurusadatta. 

The inscription is difficult to read in some places, but the overall meaning can be 
ascertained as far as the text is extant. 

1: pM /h-gh.-kA.t +++ 44+ +44 

2: vinayadharena dhammasenena + + 

3: thapita saha apano jethabhatihi 

4: budhisirinad dhammasirina bhatupute 

5: na (n)a(bu)dhina bhagintya ca pavajitika 

6: ya dha(m)masiri ca bhadtuputihi bodha 

7: ya budhdaya ca evam savehi natimita 

8: bamdhavehi sadhivihGrinisaviharibhi 

9: ekato hdtiina th(a)pitam sasatakdlikam 

10: imam deyadhammam bha(sa)khulasamthapasa 

11: ca anuvasikam ca pavaranamahapu(pha) 

12: chatanasa kdrandya gadvinam diyadhasa 

13: tam taridelanam 100 50 (? or: 100 7?) sampadattam tato anu 

14: vassikam bhikhusamghana(v)dtavapupham-e(vam) 

15: kahapana(v)a 6 dipatelasa ca sani(ka) 

16: yo ca (sitavata) ca tam anisa(m) va(d)amtena anu 

17: vatetava etam ca mahanavakammikena maha 

18: + + kena acariya budhisirin(G) pu + 

19: + + + + + + (ma) bhagavato sakani bamdhan(d) 

20: [ni] 


Only the bottoms of the first three aksaras of the presumed line 1 are still visible. 
The first one could be pa, la or ha, the second is almost certainly gha, and the third could 
be ka or ra. The only vowel excluded is the subscript -u. Moreover, an uncertain number 
of lines, but most likely only one more line could be lost. For, the content of this or these 
first line(s) should be a date, a place, and first of all an object to which thapita in line 3 
refers. Unfortunately the traces do not allow conjecturing any name of a month or a 
season. 

Line 2 mentions the principal donor, the vinayadhara Dhammasena, who erected 
(thapita) an unknown object together with various members of his family. He was a 
member of the Buddhist sangha, because he is a vinayadhara, a title mentioned rarely in 
inscriptions’. At the end of line 2 two aksaras are missing. The gap can be filled most 


> Keisho Tsukamoto: A Comprehensive Study of the Indian Buddhist Inscriptions, Part I. Texts, Notes and 
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likely by [pati|thapita referring to a lost noun (plural or feminine), the object, which was 
erected. 

However, Dhammasena does not act alone. The persons associated with this 
donation and, consequently, sharing the merit made, are enumerated in lines 3 to 9 (first 
half): “Together with his elders brothers Budhisiri (and) Dhammasiri, the son of the 
brother, Nabudhi, and the sister Pavajitika, and brother Dhammasiri’s daughters Bodha 
and Budha, as well as with all blood relations, friends, relatives, living together or 
separately, all taken together (i.e. united)”. 

This part of the inscription is well understood in spite of some minor difficulties. 
The names of the family members are very Buddhist such as Pavajitika “the little girl 
that has left home” or Bodha and Buddha. These immediately recall names such as 
Namobuddhaya, Vajrapant or Mayadevi mentioned in an inscription commemorating the 
donation of a Buddha image made by the Palola $ahi Jayamangalavikramadityanandi and 
his queen Samavati in the year 82 (Laukika)*. Consequently, the son of the brother should 
also bear a Buddhist name. However, his name is not easily read. Only the end -dhind is 
certain. The preceding aksara is not clear, but might be a damaged character -bu-, which 
would result in a name ending in °-buddhi’. The first character should be nd-, much less 
likely ta-. Neither makes sense, and the name remains obscure at present’. 

In line 6 dhammasiri ca bhdtuputihi seems to be a split compound’ replacing 
dhammasiribhatuputihi “with the daughters of the brother Dhammasiri.” 

The sequence of names indicate that Buddhisiri was the eldest, Dhammasiri the 
second and, as stated expressly, Dhammasena himself the youngest brother. Then, 
Nabuddhi and (his) sister Pavajitika should be the children of Buddhisiri, and finally 
Bodha and Buddha are the daughters of Dhammasiri. 

Next, three groups of anonymous persons are enumerated, who are separated 
from the immediate family members by ca evam to mark a new paragraph in the text. 


Japanese Translation. Kyoto 1996. Part II. Indices, Maps and Illustrations. Kyoto 1998 [Rev.: G. Fussman, 
BEFEO 88, 2001, pp. 383-385] lists only two inscriptions mentioning a vinayadhara, one from Bodh Gaya 
and a second one from Amardavati: I: BoGa 18.1; II: Amar 82.1. Moreover, there are another three 
references, one Kus4na inscription published by Gauri Parimoo Krishnan: “Museological Challenge in the 
21st Century: The Making of the South Asia Gallery at the Asian Civilizations Museum Singapore”, Lalit 
Kala 30. 2004, p. 74 figure 7 and read by Harry Falk, Berlin, and one inscription on a Buddhapada from 
Nandalur (Kadapa District) in Andhrapradesh communicated and read by Peter Skilling, Bangkok, 
as Jnayasa vinayadharasa budhino deyadhama. | am obliged to Peter Skilling for the last two references. A 
third vinayadhara is mentioned in a Kusana inscription dated in the year 79: ... bhiksusya vinayadharasya 
sandhikasya danam, Satya Shrava: The Dated Kushana Inscriptions. Delhi 1993, p. 109, no. 134. 

* 0. v. Hintiber: Die Palola Sahis. Ihre Steininschriften, Inschriften auf Bronzen, Handschriftenkolophone 
und Schutzzauber. (Antiquities of Northern Pakistan 5.) Mainz 2004, p. 33 f. (inscription no. 12). 

5 This reading was suggested by I. Strauch, Berlin-Wiirzburg, who kindly invited me to talk about the 
Dhammasena inscription in Wiirzburg on 26th January 2012. The article profited from the subsequent 
discussion in many respects. 

6 A mistake for the not particularly Buddhist personal name na&[ga]buddhi seems rather unlikely. A 
reference to the obscure name nasiga (ndsimgha?) found in Thalpan 29:6 is not helpful, D. Bandini-K6nig: 
Die Felsbildstation Thalpan I. Kataloge Chilas-Briicke und Thapan (Steine 1-30). (Materialien zur 
Archdologie der Nordgebiete Pakistans Band 6.) Mainz 2003, p. 117. 

7 Thomas Oberlies: Pali. A Grammar of the Language of the Theravada Tipitaka. Berlin 2001 [Rev.: 
Kenneth Roy Norman, OLZ 97. 2002, pp. 623-628; Steve Collins, JAOS 123. 2003, pp. 911-913; Ulrich 
Pagel, BSOAS 66. 2002, pp. 101-103; George Cardona, Kratylos 49. 2004, pp. 187-189; Ole Holten Pind, 
ZDMG 154. 2004, pp. 508-512], p. 122 foll. 
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These are first blood relations (nati, Skt. jfiati), followed by friends (mita, Skt. mitra), and 
persons related by marriage (bamdhava, Skt. bandhava). It seems as if the friends were 
given preference over the relatives by marriage, which, however, most likely is a 
deception. The sequence of members of the compound is dictated rather by rhythm: 
24243. 

The following compound sadhiviharinisaviharibhi* can be understood as an 
equivalent to Skt. *s@rdhamvihdri-nih-sa-(or sam)-vihadrin. Although not attested 
elsewhere, it seems, the compound is easily understood as “living together” 
(sadhiviharin) used here in a non-technical sense and not meaning “pupil (living together 
with a Buddhist monk)” and “not living together” (nihsavihdrin). The latter refers most 
likely to friends and relatives by marriage. 

Because the text mentions neither father nor mother, it can be assumed that they 
were no longer alive when the donation was made. 

The paragraph is concluded by the remark ekato hatiina “all taken together” (ekato 
hytva)’: “and also with all blood relations, friends, and relatives (by marriage), living 
together or separately, (all) united.” 

The content of the donation is introduced in the next paragraph in lines 9 and 10 
by “erected is this pious donation for all times,” which is expressed by sasatakdlikam 
(Skt. Sasvata-kdlika), a slightly unusual wording. The word deyadhamma is used as a 
neuter here as occasionally. 

The first object of the donation is bha(sa)khulasamthapasa. At the end of the 
compound the genitive of °-samthapa is easily recognized, which is parallel to 
khandap(!)ulla-santhappasa “for repairs of what is broken” used in the Patagandigtidem 
inscription” and corresponding to Skt. °-sthdpya. Consequently, it can be assumed that 
here, too, repairs are meant. If so, bhasa- can be read as bhassa- corresponding to Skt. 
bhramsa-, which develops into both, bhamsa- and bhassa- in Pkt. The remaining khula- 
can be explained in the following way. The Paiasaddamahannavo lists a rare word khulia 
as an equivalent of khudia “trutit, khandit, vicchinna” that is “broken”, which fits the 
context perfectly, if it is assumed that khula is the corresponding noun so far unattested”. 
Therefore, bhassa-khula-samthappa is another, so far not attested word to express the 
concept of repairs, particularly in Buddhist monasteries besides the more usual wordings 
such as Pali khanda-phulla-patisamkhara or in the Milasarvdstivadavinaya khandasputa- 
pratisamskaraya at Gilgit Manuscripts TI 4.191,5 = Divy 22,11 or khandap(!)ulla- 


* The distribution of the endings of the obliquus plural -Ai and -bhi is remarkable with the former being 


used after a long vowel in bhatahi where the long -a- is indicated as in Adtina, and °-putihi (here, -ihi 
instead of correct -ihi is written, if the -i- in bhaginiya, line 5, or gdvinam, line 12 are compared) against 
°-yiharibhi after the short vowel of the -in-stem, cf. O. v. Hiniiber: Das dltere Mittelindisch im Uberblick. 
Wien 72001, § 331, 356. This inscription is most likely the oldest evidence for this distribution. 

° For Adtiina refer to Mittelindisch, as preceding note, § 498, cf. Pali ekato katva, CPD s.v., ekato 3.(i). 


H. Falk: “The Patagandigtidem copper-plate grant of the Iksvaku King Ehavala Cantamiila”. Silk Road 
Art and Archaeology 6. 1999/2000, pp. 275-283. 

"See also Ralph Lilley Turner: A Comparative Dictionary of the Indo-Aryan Languages. London 1960, 
no. 3892 *kutati “breaks.” References of khandaphutta etc. are listed in O. v. Hintiber: “Eine Karmavacana- 
Sammlung aus Gilgit”. ZDMG 119. 1969, pp. 102-132, particularly p. 128 foll. = Kleine Schriften. 
Wiesbaden 2009, pp. 1-31 and p. 128 foll. and BHSD s. vv. pratisamskara and sphuta. 
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santhappa as mentioned in the Patagandigtdem inscription”. This and the next genitive 
depend from kdrandaya: “for the purpose of making repairs of what is broken.” 

The description of the donation continues in lines 11 and 12 (first half). The next 
item, also a genitive dependent from kdrandya, is connected to the first one by ca: “and 
for the purpose of making a flower-canopy every year (on the occasion of) the Pavarana 
festival.” 

A festival on the occasion of the Pavarana that is the special the Uposatha at the 
end of the rainy season can be traced in Buddhist literature only with difficulties*. The 
Saratthadipani explaining the Samantapasadika says”: pavadrananakkhattan ti pavdrana- 
pijadivasam ... gdmanigamavasino tayo satta v@ divase nakkhattaghosanam katva 
yathavibhavam alankatapatiyatta bhoge bhufijanta nakkhattam kilanti, Sp-t B° I. 379,11-14 
“the Pavarana festival means the day of the Puja on the occasion of the Pavdrana ... the 
inhabitants of villages and towns having announced a festival for three or seven days, 
being dressed and adorned according to their means and enjoying themselves celebrate a 
festival.” This refers to ussavesi (Vin TI 18712) ti Gsalhipavarananakkhattddisu 
mahussavesu, Sp 631,18 “on the occasion of festivals means on the occasion of major 
festivals such as the full-moon of Asalha or the Pavarana festival'’.” The festivals are not 
specified in the Vinaya™. 

Therefore, the Dhammasena inscription seems to be the oldest reference to a 
major festival accompanying the Pavarana, because this inscription can be dated at about 
300 AD, at any rate earlier than the anonymous Samantapasadika, which was most likely 
composed only by 400 AD”. However, there is a possibly still older reference in a 
Brahmi inscription from Ceylon, which mentions the donation of money (20 
kahadpanas") for the purpose of hearing the Dhamma on the Pavarana-Uposatha 


2 On these expressions cf. also O, v. Hintiber: “Verwischte Spuren. Der Gebrauch buddhistischer Texte 


nach dem Zeugnis von Literatur, Inschriften und Dokumenten”, in: W. Reinhard (Ed.): Sakrale Texte. 
Hermeneutik und Lebenspraxis in den Schriftkulturen. Miinchen 2009, pp. 153-173 (notes: pp. 325-334), 
particularly p. 163 foll. 

On the Pavarana cf. also Wilhelm Geiger: The Culture of Ceylon in Mediaeval Times. Stuttgart 71986 
[Rev.: O. v. Hiniiber, WZKS 31. 1987, p. 208; Richard Gombrich: OLZ 85. 1990, pp. 83 foll.], § 189, 193. — 
For interpreting this inscription it was easiest and sufficient to check only the Theravada literature. Further 
material will almost certainly come to light, as soon as the search is extended to other traditions, cf. also 
note 16 below. 

* Texts are quoted following the system laid down in the Epilegomena to V. Trenckner: A Critical Pali 
Dictionary (CPD). Vol. 1. Copenhagen 1948 with a supplement in Vol. III. Bristol 2011, pp. XV-XXIV. 
The dsalhi festival of course marks the earlier of the two possible dates, on which the monks can start 
their retreat during the rainy season, the latest date being one month later: dve ... vassupandyiké, 
aparajjugataya asalhiya purimika upagantabba masagatdya asathiya pacchimikda, Vin 1 137,25-28. 

1° Various festivals are enumerated in the Bhiksuni-Vinaya: jatimaha ya bodhimaha va dharmacakramaha 
va Anandamaha va Rahulamaha va paficavarsika va mahdpaficavarsika, BhiVin § 282 (314,26-28); cf. 
further Gregory Schopen: “Separate but Equal: Property Rights and the Legal Independence of Buddhist 
Nuns and Monks in Early North India’. JAOS 128. 2008, pp. 625-640, on festivals p. 626, 629 
(toyikamaha), 632 (mahamaha), and idem: “Taking the Bodhisatva to Town: More Texts on the Image of 
‘the Bodhisatva’ and Image Processions in the Milasarvastivada-vinaya”. EW 55. 2005, pp. 299-311 aptly 
remarking in note 5 “... the Paficavarsika ... appears not to have been fully understood or documented,” 
which is almost generally true for our present state of the knowledge on Buddhist festivals. 

” O. v. Hintiber: A Handbook of P&li Literature. Berlin 1996, § 209. 

‘8 Obvioulsy, it is the intention of the donor that the interest is used to pay for the preaching, which he 
intends to hear year after year. 
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(mahapavarana-pohoyahi dhamasamana) in no. 165 B Veherakema rock-inscription 
dated to the third century”. 

Dhammasena, on the other hand, provides for flower canopies to be spread yearly. 
According to a reference in the Apadana flower canopies are used when doing homage to 
the Buddha as described in the Adhi(or: Ati)cchattiyatthera-apadana: 

kdlena kdlam agantva namassim lokandyakam 

pupphacchadanam katvdna chattamhi abhiropayim, Ap 170,21 foll. 

“From time to time I came and venerated the Lord of the World. Having prepared 

a canopy of flowers, I raised (it) on the umbrella (on top of the Stiipa).” 


The Visuddhajanavilasini explains: pupphacchadanam katvand ti vikasitehi 
sugandhehi anekehi pupphehi chadanam chattipari vitanam katva pujesin ti attho, Ap-a 
439,26 foll. “The meaning is: ‘having prepared a canopy of flowers’ means having 
prepared a canopy of flowers (pupphacchadana) from various fully blossomed fragrant 
flowers, a conopy (vitdna) above the umrella, I paid homage.” This almost reads like a 
commentary on the inscription, where chatana instead of chadana is due to Dravidian 
phonetics as is inversely pdadita for patita in the Rudrapurusadatta inscription. 

To achieve this purpose “a hundred and a half” (diyadhasatam), i. e. 150, cows and 
150, or perhaps only 107 — the figures 7 and 50 are difficult to distinguish — taridelas 
are donated (sampadattam). The meaning of taridela (or: taridela) is obscure. There 
seem to be three options: It might be a name for other animals besides the cows given, or 
a monetary unit, or a measure of land. The use of sampadattam “granted” is remarkable, 
particularly because only here a geminate consonant is written. The reason may be that 
this was felt to be a Sanskrit form used instead of the true Middle Indic dinna”. 

In the next lines 13 (end) to 16 (first half) the sentence is continued by tato, before 
a new paragraph starts with evam as in line 7. The text is not fully understood as yet: tato 
anuvasikam bhikhusamghanavdtavapuphame(vam) kahadpanava 6 dipatelasa ca sGni(ka)yo 
ca (sitavata) ca. The beginning is easily comprehensible “moreover every year ...” and 
bhikhusamgha is clear, too. However, the second part of the compound beginning with 
bhikhusamgha-° (reading a separate word bhikhusamghe or bhikhusamghena seems 
much less likely) still defies both, certain reading and interpretation”. Instead of the still 
obscure navatavad (or vatava, if bhikhusamghena is preferred) also patavd (only tava is 
certain) seems to be a possible reading. Neither makes any sense. Again, pupham is a 
certain reading, however the singular is puzzling, if °-puppham-e(vam) is correct; 
°-pupphamo(vam) seems to be an obscure alternative. As kahdpanava 6 is separated from 
the preceding text by evam, the money is meant to buy oil for lamps (dipatelasa). 
Although all this can be understood, the ending -va in kahdvanava stands as unexplained. 
The long -da- in kd- corresponds to, e.g., Ardhamagadht kahavana. 


19 


Senarat Paranavitana: Inscriptions of Ceylon. Vol. Il, Part II ed. by Malini Dias. Colombo 2001, p. 264 
foll. Similar regulations all dating from the 10th century are mentioned in Epigraphia Zeylanica I. 
1904-1912 (repr. 1976), inscription no. 2 IIT, p. 25 line 14 (cf. p. 28), inscription no. 7, p. 94, slab B line 2 
(cf. p. 107); EZ TIT 1928-1933 (repr. 1994), inscription no. 107, p. 16. 

2° Cf. Mittelindisch, as note 8, § 492. 

1 Neither the segmentation bhikhusamgha-nava-Gtava-(Skt. atapa??)-puppha, nor bhikhusamghena va 
tavapupha nor reading bhikhusamgha-pdtava-puppha yields any satisfactory result. 
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Although the use of ca ... ca ... ca holds together the last three items donated, 
only the genitive dipatelasa is construed with the “six Kahapanas,” while the following 
nominatives are not. The next object could be understood as “hempen cloth”.” As oil for 
lamps is mentioned, it does not seem unlikely that these small pieces of hempen cloth 
(sdnikayo) are to be used as wicks for the lamps”. If so, it is tempting to read and 
understand the following sitavata as “white wicks” corresponding to Skt *sitavarti™*. 
However, no trace of an -i is visible, and *vatta instead of vatti besides vatti does not 
seem to occur neither in Pkt. nor in new Indo-Aryan languages”. 

Equally puzzling is the following sentence in lines 16 and 17 tam a(n)isa(m) 
va(d)amtena anuvatetava “this should be followed, continued (anuvatetava, Skt. 
anuvartayitavyam) all times (Skt. anisam) by ...”. The reading of what seems to be the 
instrumental of a present participle and the agent to the participium necessitatis is not 
certain: vadamtena, vadamtena and vajamtena (corresponding to either Skt. varjatd or 
vrajata) seem possible, but do not yield any convincing translation, nor would 
valm]damtena. At any rate the overall meaning seems to be that the perpetual existence 
of the donation is emphasized again a wish expressed earlier by sasatakdlikam. 

At the very end it is said in lines 17 and 18 that the “great builder” (mahdnava- 
kammika), the master (acariya) Budhisiri should do something. This Budhisiri might be 
identical with the brother of Dhammasena mentioned earlier in this inscription. As 
repairs are mentioned, it seems appropriate that there is a builder to execute them”. 
What exactly he is supposed to do is lost, only the beginning of the relevant word pu + 
being visible at the end of line 18. 

Budhisiri’s second title is broken off: “the great ...”. The last words bhagavato 
sakani bandhand[ni] are out of context due to the loss of text “of the Lord, his own 
fetters(?)”. In both instances, here and at the damaged end of the Rudrapurusadatta 
inscription, where only ... mdanuso loko iti is extant, some general statement or blessing 
seems to be missing, which, however, could be recovered perhaps, if a parallel is found 
in an inscription or a text, which is not unlikely. 

The complete inscription is understood at present in the following. still 
fragmentary way calling for further improvement: 


2% Tn Pali sanika occurs only once (Ja II 462,13), while sani “hempen cloth” is used as a curtain or 


screen, frequently mentioned particularly in the phrase sanim parikkhipati “enclose by a screen.” This is 
hardly meant in the inscription. , 

Traditionally wicks were made also of hemp: Albert Neuburger: Die Technik des Altertums. Leipzig 
1919, p. 245. 


4 Cf. sappind suddhavattiya dipasahassam jalesim, Mhy XXXII 37 “I lit a thousand lamps with ghee and 


white wicks” said of a particularly rich donation made by King Dutthagamani Abhaya. 
*° Turner: Dictionary, as note 11, no. 11359 vdrti-'. A rare exception is Kumauni bato < varta, masc. 

The duties of a monk, who is a navakammika are described as navakammiko bhikkhave bhikkhu 
ussukkam Gpajjissati kinti nu kho viharo khippam pariyosanam gaccheyya ti khandaphullam 
patisamkharissati, Vin I 160, 10-12 “Monks, the monk who is in charge of repairs should make an effort, 
thinking, ‘How can the dwelling-place be brought to a rapid termination?’ and he should restore broken 
and dilapidated parts” (I. B. Horner). However, navakammika can be used also in a non-technical way as 


26 


yojetva nagaram Gharitva vikkindti. iti navakammam nissdya jivati ti navakammiko, Spk I 264, 21-24 
“Navakammika-Bharadvaja: He fells trees in the woods assembles larger and smaller buildings etc. there, 
brings them into town and sells them. In this way he lives on building. This is a builder.” 
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“ 


. erected by the Vinayadhara Dhammasena together with his elder brothers 
Budhisiri (and) Dhammasiri, the son of the brother, Nabudhi, and the sister Pavajitika 
and brother Dhammasiri’s daughters Bodha and Budha, as well as (evam) with all 
blood relations, friends, relatives, living together or separately, (all) united. This 
everlasting pious donation is established to make repairs of what is broken and (to 
make) every year a canopy of flowers on the occasion of the Pavarana festival. One 
and a half hundred of cows, 150 (or: 107?) Taridelas are given, moreover for the 
community of monks ... flower as well as (evam) six Kahapanas for lamp-oil, and 
small pieces of hemp (to be used as wicks?), and white wicks (??). This (ie. the 
donation) should be continued for ever by ... And this by the Great Builder, the Great 
... Master Budhisiri ...... of the Lord his own fetters ...” 


In spite of the still fragmentary comprehension of the text, some interesting 
information can be gathered from Dhammasena’s well structured inscription” such as on 
the otherwise hardly known, but obviously important festival on the occasion of the 
Pavarana, the pavdranadmaha. Moreover, unusual vocabulary such as bhasa-khula- 
Samthapa as a new expression referring to repairs is used, and words rarely found so far 
in Middle Indic inscriptions occur, e.g., sasatakdlikam, anisam “perpetual” or the 
expression ekato hatina and the obscure taridela. 

And finally, it is perhaps noteworthy that the content of the Dhammasena 
inscription as described by the ASI is rather far off the mark: There is neither a 
monastery (Sadhivihara [!!]), nor a dhammacakka (that is presumably eka misread as 
caka), nor a mahddandandyaka* nor a gift of land (unless taridela is interpreted this 
way). Caveat lector! 


77 Smaller paragraphs are marked by evam in lines 7 and 14, or tato in line 13, larger sections are 


separated by ekato hatina in line 9 or held together by a series of ca ... ca ... ca in lines 5 to 7 or lines 15 
and 16. 

78 Most likely this is supplemented by the ASI to fill the gap in lines 17 and 18 maha + + kena, which, 
however, is a bit too short for inserting the four aksaras mahd[dandandayalkena. 
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Again on the Donation Made by the Vinayadhara 
Dhammasena 


and on Other Inscriptions from Phanigiri 


Oskar von HINUBER (Freiburg) 


While the article on Dhammasena’s donation published in the previous issue of this 
journal was in print’, Prof. Dr. Ingo Strauch, Université de Lausanne, visited the site of 
Phanigiri and procured excellent photos of the inscription together with a booklet 
published locally and containing also photos of some new inscriptions from Phanigiri.” 
This precious gift, first of all the excellent photos of the Dhammasena inscription, for 
which I am most grateful, helped to remove most doubts and to correct some mistakes 
caused by reading the occasionally deceptive rubbing, which was the only basis of the 
previous article. The progress in understanding the inscription is considerable. This, at 
the same time, aptly demonstrates the dangers of working with inadequate material of 
inferior quality, which, however, cannot always be recognized as such, if there is no 
immediate access to the original inscription. 

In line 1 the second aksara is completely destroyed without any trace left. There are 
some scratches below line 2, which, however, do not seem to be to script, but a damage 
of the stone rather. The reconstruction [pati|thdpita remains valid. The first aksara in line 
5 is almost lost with a very minor trace of the lower right part of what might have been a 
na just visible. It is not even impossible that this aksara was deleted on purpose. If so, a 
segmentation bhdtiputena budhind would be possible with a wrong long -d in the ending 
of °-putend which could be explained by the preceding and the following instrumentals 
correctly ending in -na@. Although this remains a rather uncertain assumption, it would 
remove the strange personal name Nabuddhi and lead to perfect set of names for the 
brother and his sisters: Buddhi, Bodha and Buddha. 

At the end of line 5 the last word is to be corrected to pdvajitikaya followed by 
dhammasiriya: ca was a misreading for the missing case ending -ya now clearly visible 


' Ov. Hiniiber, “A Second Inscription from Phanigiri (Andhrapradesh): Dhammasena’s Donation,” in: 


ARIRIAB XV. 2012, pp. 3-10. 


2 R. Chenna Reddy, Phanigiri. A Buddhist Site in Andhra Pradesh (An interim report 2001-2007), 
Department of Archaeology and Museums. Archaeological Series No. 76. Hyderabad 2008. This useful 
report contains besides some general information on the site also attempts to read some inscriptions 
including the Dhammasena inscription, which, however, is published only repeating the fairly faulty 
transcript (cf. ARIRIAB XV. 2012, p. 3) and without accompanying translation or image. The errors in lines 
8 and 9 persist: ekato is read as “charkafto]” (sic) and interpreted as “the installation of a chakra 
(Dharmachakra) at Sadi Vihara’ in the summary of the content. 


ARIRIAB Vol. XVI (March 2013): 3-12 
© 2013 IRIAB, Soka University, JAPAN 
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on the photo. This is not without consequences for the interpretation. First, grammar and 
structure of the sentence are improved. Second, there is no name Pavajitika as assumed 
earlier: “and with the sister Dhammasiri, who has left home.” 

At the end of line 6 both vowels in bodhd are not very distinct, but likely. The same is 
true for the last aksara of line 8. The long vowels in hdtiina, line 9, are not clearly visible. 
However, there is no longer any doubt about the long first vowel of thdpitam. 


In line 10 the problematic bha(sa)khula disappears. Instead, an only slightly less 
problematic bhamdaphula emerges now with an anusvara placed above the line between 
bha and the following da, which was hidden on the rubbing. Moreover, reading the 
rubbing only, it seemed as if the da and the first half of phu formed one aksara, a not very 
distinct sa, and the second half was, consequently, mistakenly taken as khu. However, 
bhamda, though certain, is also difficult to explain, perhaps as a crossing of khanda as in 
khanda-phulla,’ which is common in Theravada texts, and bhagga < bhagna as in 
bhagna-sphutita.* The meaning however does not change: “to make repairs of what is 
broken.” At any rate it remains an expression not found elsewhere so far. 

Another improvement is pavdrandmahe in line 11 with the locative ending not 
recognized earlier “on (the occasion of the) Pavarana festival.” The last aksara in this 
line is, though legible only with some difficulties, without doubt pha. The dot visible 
immediately above pha is a damage of the stone. 

The first aksara of line 14 is damaged but the reading is certain. The text at the end of 
this line is better comprehensible now: bhikhusamghena datavaé puphamolam, although 
the meaning is surprising and puzzling: “by the community of monks must be given as 
the price for flowers ...... ” There is hardly any possibility to avoid the conclusion that 
the monks themselves have to contribute, however modestly, it seems, to the celebration 
of the Pavarana festival. The word °-mola corresponds to Prakrit molla derived from 
Sanskrit maulya or miilya “price.” The plural form ddtavd is justified because it refers to 
the six Kahapanas. 

The enigmatic kahdpanava in line 15 disappears, because instead of va the aksara cha 
emerges now, “six” in words and figures: kahapana cha 6. The word kahadpana ends in a 
short vowel. The last word in this line is sGnikdyo with a long first vowel, which is hardly 
visible. However, the right stroke of the aksara sa does not reach the top of the line as it 
would, if a short vowel is intended. This difference can be easily verified in the word 
sdka in line 19, 

In the previous article, the meaning of word sanika was misunderstood’. Now, there is 
a parallel in the inscription “Phanigiri Interim Report, p. 25, fragment b” discussed below. 
If this is compared, there are two options for interpretation. The meaning should either 
be “pot” of unknown derivation or “a measure,” derived from Sanskrit Sana “a weight of 
four mdsas.” 


> It is perhaps even conceivable that bhanda also means “defective” given the meaning chinnamuardha 


listed in the much later Desinamamala by Hemacandra (6.109). 

* On the use of both these expressions cf. O. v. Hintiber, Behind the Scene: The Struggle of Political 
Groups for Influence as Reflected in Inscriptions (in press). 

> ARIRIAB XV. 2012, p. 9. 
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The reading of line 16 can be greatly improved by using the photograph. First, below 
the line the numerical sign “4,” which is completely hidden in the rubbing, appears 
below the aksara dé. This number obviously refers to sanikdyo “4 sdnikds, i.e. weights or 
pots”. 

Moreover, all doubtful readings in line 16 disappear, and the lines 14 to 17 can be 
translated now as follows: “then, as the price for flowers six 6 kahdpanas must be given 
annually by the community of monks and for oil for lamps 4 sanikds are to be given.” 
Here, the verbal root ¥ da is used as a simplex and with two different prefixes to describe 
the act of giving. First, Dhammasena uses sampadattam when he “hands over” his 150 
cows (and?) 150 taridelas.© Then, six kahG@panas are given by the monks which is 
expressed by datava, and finally the verb pariddtava occurs in combination with the four 
sanikas. 

By using the available lexicographical resources it seems impossible to precisely 
define the semantic nuances, by which ddtava, sampadatta and paridatava are 
distinguished. At least sam-pra-dd can be understood better by comparing the technical 
use of this word as found in the Arthasdstra. Here, sam-pra-daé seems to mean “to hand 
over” as in sampraddnakdlikena arghena, Kautalya 3.12.26 “according to the rate at the 
time of giving (the goods for them for sale)” (R. P. Kangle). It is remarkable that the 
same verb is used also in one of the rare inscriptions from the time of Rudrapurusadatta: 
khetam sampadattam, Tsukamoto Il Gurz 1.2, and that this is the only epigraphical 
reference listed by K. Tsukamoto.’ This verb seems to have been used to express a legal 
transfer of property by the Iksvaku administration and in the ArthaSastra. 

Incidentally, paridana also occurs twice in the ArthaSastra, e.g., in prajiidpana-ajnia- 
paridana-lekhah, Kautalya 2.10.38 “documents of communication, command and gift” 
(K. P. Kangle), which, however, does not allow drawing any definite conclusion on the 
precise meaning of pari-da. 

The verb pari-dé usually means “to hand over” or “to deposit.” Therefore, the 

difference between ddtava and pariddtava is perhaps that the monks are asked to actually 
pay the 6 Kahapanas for flowers, but keep the oil ready for use. 
Consequently, Dhammasena first states that he transfers the property 150 cows to the 
Buddhist monastery at Phanigiri. Then, however, he continues by demanding something 
in return from the monks, when he uses the participium necessitatis twice in ddtava and 
pariddtava. 


The demand is underlined, as can be seen now from an improved reading, by a 
second demand: “this must be respected without breaking the agreement.” This is 
expressed by the negated instrumental case a-vi-sam-vadamtena, a syntactical device 
also found in Vinaya texts.* 


6 There is no doubt now that the figure is “150,” and a reading “7” instead of 50 can safely be ruled out. 


Keisho Tsukamoto, A Comprehensive Study of the Indian Buddhist Inscriptions. Part I. Texts, Notes and 
Japanese Translation. Kyoto 1996. Part II Indices, Maps and Illustrations. Kyoto 1998 [rev.: G. Fussman, 


BEFEO 88, 2001, p. 383-385], on the Gurzala inscription cf. also ARIRIAB XIV. 2011, p. 9 note 7. 
8 


7 


O. v. Hiniiber, Studien zur Kasussyntax des PGli, besonders des Vinaya-Pitaka. Miinchener Studien zur 
Sprachwissenschaft, Beihefte. Neue Folge 2. Miinchen 1968 § 101; for a similar use of the locative case cf. 
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Not much changes in the last two lines. At the end of line 18 the aksara ra is clearly 
readable now and a reconstruction as pura[na] is perhaps not unlikely. Following a name 
the word purdna might indicate a former occupation of the dcadrya Buddhisiri such as 
pura[ndmatya]. This, however, is not more than a guess. As the instrumental case of the 
name Buddhisiri is used, the missing verb must be a participium necessitatis, meaning 
something like “this must be executed by ...” 

The reading saka in bhagavato sakani bamdhand{ni| in line 19 is a simple error for 
sdka of unknown meaning The word sdka could be connected to Sanskrit sakya or Saka, 
what does not help. 

The segmentation of sakanibamdhani poses difficulties, because, most unfortunately, 
nothing at all is left of the last line 20, where no more than 10 aksaras could have been 
lost, because the space below the word bhagavato in line 19 remained empty. It is, 
moreover, unlikely, but not at all impossible, that the inscription ends exactly at the end 
of line 19. Therefore, it cannot be decided, whether or not the last word of line 19 is 
nibamdhani “band, fetter” or nibamdha meaning perhaps “endowment” with the last 
aksara nil being the beginning of the next word. The expression bhagavato 
sakanibamdhani “bond, fetter to, of the saka of the Buddha” remains incomprehensible, 
and it is uncertain that nibamdhani is intended at all. Only a parallel might help to 
understand of the end of the inscription. 

Once all corrected readings are inserted the following text of the inscription can be 
established now. Corrections of the first reading are printed in normal boldfaced type 
(Fig. 1a-e): 

:pilJh+k/r+++++4+4+4+44 

vinayadharena dhammasenena [pati] 

thapita saha apano jethabhatiahi 

budhisirinad dhammasirina bhatupute 

na (n)a (bu)dhind bhaginiya ca pavajitika 

> ya dha(m)masiriya bhatuputihi bodha 

: ya budhdya ca evam savehi natimita 

: bamdhavehi sadhiviharinisavihadri(bh)i 

: ekato h(a)t(i)na thapitam sasatakdlikam 

: imam deyadhammam bhamdaphulasamthapasa 


weer aAnaewnr 


—_— 
- © 


1 ca anuvasikam ca pavdranamahe pupha 


= 
N 


: chatanasa karandya gavinam diyadhasa 


— 
Ww 


: tam taridelanam 100 50 sampadattam tato anu 


ry 
is 


: (va)ssikam bhikhusamghe(na) datava puphamolam 
15: kahdpand cha 6 dipatelasa ca sini(ka) 
16: yo paridatava etam avisamvadamtena anu 


4 (inserted between the lines) 


O. v. Hiniiber, Kleine Schriften. Veréffentlichungen der Helmuth von Glasenapp-Stiftung Band 47. 
Wiesbaden 2009, p. 1020, where Pali asanthate can be added, cf. JAOS 130. 2010, p. 92. 
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17: vatetavam etam ca mahadnavakammikena maha 
18: + ++ kena acariya budhisirin(G) pura 
19:+4+4+4+++4+4+4+ bhagavato sikanibamdhani 
20: [+++++++++4] 


With the exception of the very beginning and the end the improved text can be 
understood and translated as follows: 

“.. are erected by the Vinayadhara Dhammasena together with his elder brothers 

Budhisiri (and) Dhammasiri, the son of the brother, Budhi (Nabudhi?), and with the 

sister Dhammasiri, who has left home, and with the brother’s daughters Bodha and 

Budha, as well as (evam) with all blood relations, friends, relatives, living together or 

separately, (all) united. This pious donation is established as everlasting. To make 

repairs of what is broken and (to make) every year a canopy of flowers on the 
occasion of the Pavarana festival, one and a half hundred of cows, 150 Taridelas are 
handed over. Moreover, every year the community of monks must give as the price 
for flowers six 6 Kahapanas, and 4 sanikds (measures or pots) of oil for lamps must 
be provided (or: kept ready for use). This must be respected without breaking the 
agreement. And this (i.e. the donation?) by the Great Builder, the Great ... Master 

Budhisiri, the former ...... attached to the saka of the Buddha (??7?) ...” 

The structure of the inscription can be described as follows: The monk Dhammasena and 
his relatives established (patithapita) more than one object, probably buildings and 
columns (thambha), because repairs and a builder (navakammika) are mentioned later in 
the text. Probably more than one line is missing at the beginning. 

Dhammasena, a Vinaya specialist and the initiator of the donation, is the youngest of 
three brothers. The relation of the other persons mentioned by name cannot be 
established with certainty, although the structure of the inscription allows the following 
tentative conclusions. One of the two brothers of Dhammasena, probably Dhammasiri, 
has a son Buddhi (or, less likely, Nabuddhi). These altogether four male members of the 
family are mentioned first. Next comes the sister of the three brothers, strangely also 
named Dhammasiri as one of her brothers. She is called pavajitika and consequently has 
become a novice or nun. Lastly, two daughters of presumably the male Dhammasiri, the 
sisters Bodha and Buddha are enumerated. It can be assumed that the brother’s son 
Buddhi, if this really is his name, could be the brother of Bodha and Buddha and all 
three, he and his two sisters, could be the children of the male Dhammasiri rather. For 
Buddhisiri being named first as the eldest brother, might also have been a monk, if he is 
identical with the Acarya Buddhisiri mentioned at the end as the executioner of the 
donation and the agreement. This, of course, does not rule out that he had children before 
he entered the Samgha. Consequently, in the first generation of Dhammasena’s familiy 
there were four children, three brothers and one sister. The only (?) brother, who did not 
become a monk, had three children, one son and two daughters, the second generation. It 
is remarkable that the parents, perhaps deceased at the time of the donation, are not 
mentioned at all in contradistinction to many other Buddhist donations. Nor do we learn 
about other deceased members of the family. Therefore, at the time of the donation the 
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family of Dhammasena was not particularly large,’ but it was extremely Buddhist given 
the names of all its members. This must have applied already to the previous generation 
of Dhammasena’s devout parents, who gave the Buddhist names to all their children, 
whom we know of. 


The first part of the inscription concludes with: “This pious donation is established as 
everlasting.” The wording deyadhamma sasatakédlika seems to correspond to the 
expression aksayanivi also used in Iksvaku inscriptions’ and particularly by the 
Ksatrapas."! 


In the second part cattle are handed over as property to the monks (?) to provide the 
means for future repairs’? and for a flower-canopy during the yearly Pavarana festival.'* 
The meaning of taridela remains obscure. It is, however, interesting that the number of 
both, cattle and taridela is 150, first expressed in words, then by a numeral. Therefore, it 
seems possible that taridela is a (Dravidian?) word for a specific kind of cattle: “one and 
a half hundred of cows, 150 (cows of the Taridela-variety?).” 


Most interesting is the third part, because here money is demanded by the donor from 
the Samgha which seems to be unique. The text is straightforward, because the 
instrumental case bhikhusamghena leaves no room for a different interpretation: The 
monks have to provide six Kahapanas yearly to buy flowers probably those needed to 
prepare the canopy mentioned earlier. If so, Dhammasena perhaps donated means only 
for some sort of trestle, to which the flowers were to be fastened by strings such as those 


° Tt would be worth while to collect evidence on families from these donations, which might help to get 


at least a very rough idea of the number of children and would thus provide some shadowy information on 


the population, about which almost nothing is known from written sources. 


In the inscription of Ehavala Cantamfila, year 16: D C. Sircar, “Two Inscriptions from 


Nagarjunikonda,” EI 34. 1961/62, pp. 17-22, particularly p. 19, line 10 with a summary in P. R. Srinivasan 
and S. Sankaranarayan, Inscriptions of the Ikshvaku Period. Department of Archaeology and Museums, 


Government of Andhrapradesh, Hyderabad. Epigraphical Series no. 14. Hyderabad 1979, no. 44. 


HL Falk, “Money can buy me heaven. Religious donations in late and post-Kushan India,” 


Archdologische Mitteilungen aus Iran und Turan. 40. 2008, pp. 137-148, particularly p. 143 foll. — 


deyadhamma sasatakdlika is not listed by K. Tsukamoto, as note 7 above. 


2 The family of Dhammasena was obliged to keep the buildings, which were constructed by using their 


donation, in good repair according to the Samantapdsadika 1246,19-12479, cf. O. v. Hintiber, “Everyday life 
in an Ancient Indian Buddhist Monastery,” ARJRIAB IX. 2006, pp. 3-31, particularly p. 20 foll. = Kleine 
Schriften. Wiesbaden 2009, p. 886. 


'5 On this festival see ARIRIAB XV. 2012, p. 7. The Pavarana festival is also mentioned by I-tsing, A 
Record of the Buddhist Religion as Practiced in India and the Malay Archipelago translated by J. Takakusu. 
London 1896 (repr. Delhi 1966), p. 87% who explicitly mentions lamps and flowers; cf. also Gérard 
Fussman, Monuments bouddhiques de Termez. Termez Buddhist Monuments I. Catalogue des inscriptions 
sur poteries avec une contribution de Nicolas Sims-Williams et la collaboration d’'Eric Olivier. [Collége de 
France. Publication de PInstitut de Civilisation Indienne Fascicule 79,1.2]. Paris 2011 [rev.: C. Scherrer- 
Schaub, R. Salomon, S. Baums, “Buddhist Inscriptions from Termez (Uzbekistan): A New Comprehensive 
Edition and Study,” /ZJ 55. 2012, pp. 139-170; O. v. Hintiber, “Franzésische archdologische Forschungen in 
Afghanistan. Riickblick und Ausblick,” SJ 27. 2010, pp. 141-145], p. 41. —- On Buddhist festivals cf. also 
Ulrich Pagel, “Stipa Festivals in Buddhist Narrative Literature,” Indica et Tibetica. Festschrift fiir Michael 
Hahn zum 65. Geburtstag von Freunden und Schiilern iiberreicht. Wiener Studien zur Tibetologie und 
Buddhismuskunde Heft 66, Wien 2007, pp. 369-394. 
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mentioned in the inscription “Phanigiri Interim Report, p. 25, fragment b” discussed 
below. 

The fourth part is just one sentence to underline that the agreement must be kept by 
using the negative present participle of the verb vi-sam-vad meaning explicitly “to break 
one’s word or promise.” This again points to a donation combined with contract agreeing 
that the donee, here the Samgha, has to share the costs and to contribute some money as 
well. Consequently, the donor, who is a monk himself and from an apparently quite 
wealthy family, makes an agreement with his brethren. Whether or not Dhammasena 
owned the money, from which the donation was made, himself as a monk remains an 
open question.“ He may have only given some spiritual guidance to his brother 
Dhammasiri, who most likely was a layman. Moreover, in his capacity as a vinayadhara 
he might have been responsible for formulating the document, and, if this assumption is 
correct, this would also explain the phrasing of the sentence etam avisamvadamtena 
anuvatetavam, which sounds like legal vinaya-language. His brethren, who were expected 
to contribute, very obviously had immediate access to the necessary financial means 
belonging to the Samgha. 

In spite of the loss of a major part of the fifth and last part of the document, the 
general meaning can be inferred. The Acarya Buddhiéri is entrusted with the execution 
of the donation and the supervision of the agreement. His qualification as navakammika 
again points to buildings mentioned as the central part of the donation in the lost 
beginning of the inscription. 


The inscription of Dhammasena is not the only one found at Phanigiri. In the Interim 
Report mentioned above there is a fragment which runs to a certain extent parallel to 
Dhammasena’s text, and which thus helps to elucidate certain points otherwise difficult to 
understand: 


Phanigiri Interim Report, p. 25, fragment b (Fig. 2): 
1. + (ma)titatho bhikhu(sam){ghena] 
2. ajnuvasikam datavam pavaranama 
3. he puphamaulam kahapana cha 6 
4, gamthanasutasa palani pamca 
5. [5] divatelasa ca kudo e(ko) 
6. [1] +++ +4 (dh.ra/e) + +4 
The beginning of the inscription (ma)titatho (or °-tha?) does not immediately yield any 


‘4 On the possible access of monks to money cf. Gregory Schopen, “On Monks and Menial Laborers. 


Some Monastic Accounts of Building Buddhist Monasteries,” in: Architetti, capomastri, artigiani. ... Studi 
offerti a Domenico Faccenna ... a cura di Pierfrancesco Callieri. Serie Orientale Roma C. Rome 2006, pp. 
225-245, particularly p. 236, but cf. also the pertinent remarks by Jean-Philippe Vogel, “Epigraphical 
Discoveries at Sarnath.” EI 8. 1905-06, pp. 166-179, particularly p. 173. 


9 


PDF Version: ARIRIAB XVI (2013) 


meaningful interpretation. A segmentation ]mati tatha seems possible, and if tatha “and” 
is meant, this could correspond to tato, line 13 of the Dhammasena inscription. 

The the wording of the sentence bhikhu(sam)[ghena [2/ a]nuvasikam datavam 
pavaranama/3/he puphamaulam kahapana cha 6 is very similar to the corresponding part 
in the Dhammasena inscription, but the syntax differs. Here, the participium necessitatis 
datavam refers to °-maulam, unlike ddtava referring to the Kahapanas in the 
Dhammasena inscription. The word pavarandmahe, which runs from line 2 into line 3, 
shows that lines 3 and 4 are complete. This allows a safe reconstruction of lines 1 and 2 
on the basis of the Dhammasena inscription. 


The word gamthana-suta in line 4 corresponds to Sanskrit granthana-sitra “a string 
for tying (a wreath of flowers).” There is no parallel to this gift in the Dhammasena 
inscription. In line 5 kuda corresponds to Sanskrit kuta “a vessel, a pot.” The expression 
“one pot of oil for lamps” helps to understand sanikayo 4 in the Dhammasena inscription 
as an either otherwise unattested word for a vessel or as a derivation from Sanskrit sana 
“a weight of four mdsas.” This measure might correspond to one kuda, because the sum 
of money mentioned in both inscriptions is also the same. The exact amount of oil cannot 
be ascertained. 

The missing aksara at the beginning of the line 5 should be the numerical sign for 
“5,” because pamca 5 would correspond to cha 6 and later to eko [1]. 

The traces of the upper part of the last aksara in line 5 point to a vowel -o and thus allow 
for a reconstruction eko, which makes much sense. Consequently, the first character in 
line 6 should have been the numeral “1.” 

Only the heads of three aksaras are recognizable in line 6. The first is almost 
certainly dha (or, of course, dha or dhii being equally possible) followed by what could 
be interpreted as ra or re and by the head of an aksara allowing for ka, ta, na with all 
vowels except for -i. 

The fragment can be translated in the following way: “... and by the community of 
monks must be given yearly on the occasion of the Pavarana festival as the price for 
flowers six 6 Kahapanas, for strings to tie (wreaths) five 5 Palas, and one 1 pot of oil for 
lamps.” 


It is difficult to understand the relation between the Dhammasena inscription and this 
fragment. The Dhammasena inscription was excavated “from the courtyard” while it is 
not clear, where this fragment was found. The obligations of the Samgha are almost 
identical but wording and syntax are different in both inscriptions, which are most likely 
written by two different persons, if, e.g., the aksaras mo in puphamolam or the la in 
divatela written divatela in the fragment are compared. Perhaps the lamps and the flowers 
were to be used to decorate two different buildings,’ which were donated by different 
families, in a very similar, if not identical way for the Pavarana festival. If this is correct 
the inscriptions should have been attached to those two buildings originally. Furthermore, 
it is not unlikely that both inscriptions commemorate donations made during 
comprehensive renovations of the monastery as described in the Interim Report, p. 29. 


‘5 The Interim Report mentions two apsidal Caitya halls, two assembly halls, and six vihdras of various 


seize with altogether 40 cells. 
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Moreover, two fragments have been joined in the Phanigiri Interim Report mentioned 
above: 

Phanigiri Interim Report, p. 25, fragment c (1) (Fig. 3a): 

1. |matal[ 

2. [s](v)[a]mi Sri cantamiila 

3. sayasya ripuyuvati 

4. (go)sanasya svami 


This fragmentary Sanskrit inscription is important, because the Iksvaku king 
Cantamtila is mentioned. It is, however, impossible to guess if the inscription dates from 
the reign of Cantamiila, or whether his name is mentioned in the genealogy of a later 
Iksvaku ruler. The word ripu-yuvati “young women of the enemies” points to a context 
speaking of victory in battle. 


Phanigiri Interim Report, p. 25, fragment c (2) (Fig. 3b): 
1. h vasa.tha + + (s)ya 

la. rafie 

2. i .i ghatadhivasasya 

3, varsaSata[ni] 


The image of the second small fragment of a Sanskrit inscription, which might 
contain some lines continuing fragment c (1), is published upside down in the Interim 
Report. The very fragmentary text cannot be interpreted. Only single words can be 
recognized: adhivdsasya, varsa-Sata[ni]. The traces read as rafie seem to have been 
inserted between lines 1| and 2. 


According to the Interim Report altogether 42 Brahmi inscriptions were recovered 
during the excavations at Phanigiri (pp. 32-38), of which two inscribed Buddhapadas’® 
and one inscribed panel are shown on p. 25 in addition to the Rudrapurusadatta 
inscription.’ Unfortunately, the small seize of the images does not allow any certain 
reading, and the suggestions offered in the Interim Report mostly do not make much 
sense, which is a strong indication of errors in the laudable efforts to decipher these 
inscriptions. Hopefully, a full report with good photos of all inscriptions will be available 


© An image of the Buddhapada “Interim Report p. 25 fragment e” is also available in the internet under 


“Important Discoveries in the Recent Past from Andhra Pradesh” (asi.nic.in/asi_epigraphical 
_sans_andhra.asp). Comparing both images, the reading suggested in the Interim Report p. 33 seems to be 
correct: sidham bhaya[m]ta + + + sa (natu)kasa bodhikasa deyadhama paddasaghdda “Success! The pair of 
feet is the pious gift of Bodhika, the grandson of the venerable + + +.” The last word is confirmed by the 
inscription on a Buddhapada from Nagarjunakonda, no. 51 in Srinivasan and Sankaranarayan, as note 10 
above, = EJ XXXII. 1960/61, p. 250: padasamghada. 

©. v. Hiniiber and P. Skilling, “An Epigraphic Buddhist Poem from Phanigiri (Andhrapradesh) from 
the Time of Rudrapurusadatta,” in: ARIRIAB XIV. 2011, p. 7-12, Plate 3-6. 
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not too far in future granting access to the evidently quite interesting and important 
epigraphs of this Iksvaku site. 
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